In response to Jafari and Sandıkcı's (2015a) critique of her 2014 article entitled "The one-billion-plus marginalization", El-Bassiouny (2015) dismisses the authors' key ontological debate over exceptionalism as a historical and political discourse and diverts attention to new areas of enquiry (e.g., disciplinary legitimacy, Islamic jurisprudence and methodological pluralism) to further her original "transcendental values integration" approach to marketing theory, practice and education. While offering new insights, ElBassiouny's account is still largely driven by discourses of marginalization, exceptionalism and Islamism. This article therefore: (1) reappraises the oversimplification of the marginalization discourse; (2) reiterates the pitfalls of Islamic exceptionalism at an ontological level; (3) cautions against the consequences of ideological readings of Islam in marketing and consumer research; and (4) re-emphasizes the importance of understanding identity dynamics in the analysis of the complex intersections of Islam, marketing and consumption. In conclusion, the article offers some areas for future research.
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Introduction
In her article entitled "The one-billion-plus marginalization", El-Bassiouny (2014) argued that since Moslems are marginalized in global markets and demands for Shari'ah compliant products and services are growing around the world, firms should accommodate the religious and moral needs of "Islamic consumers" who have a "distinct" and "unique" worldview and lifestyle; otherwise, such companies would encounter significant opportunity costs. To this end, the author used the notion of "transcendental values integration" (p.45) to outline the Islamic marketing "paradigm" from the perspective of Moslems as "the engagement in mutually-beneficial transactions related to products, services, and ideas that benefit society while adhering to the principles of the Islamic legislation (shari'ah), and is a process that holds ethical responsibility for every person/entity engaging in these transactions in front of God" (p.43).
In response to this account, we offered a critical appraisal (Jafari & Sandıkcı, 2015a) that rotated around the following three themes:
(1) Marginalization: we provided numerous examples to demonstrate that Moslem consumers are not as marginalized as claimed by El-Bassiouny. We proposed that the marginalization discourse be systematically analyzed in an interdisciplinary manner and in the light of many interrelated critical factors such as the post-911 identity anxieties (McGinty, 2012; Kabir, 2012; Sandıkcı & Jafari, 2013 ), globalization's acceleration of self-reflexivity (Beck, 2011; Jafari & Goulding, 2013) and the policies and politics of commoditizing and commercializing Islam in the age of neoliberalism (Jones, 2010; Süerdem, 2013) .
4
(2) Exceptionalism: from an 'ontological' perspective, we questioned El-Bassiouny's exceptionalist depiction of Moslems as a collectivistic set of "distinct" and "unique" market actors (e.g., Moslem consumers as a market segment as well as Moslem marketers and educators) whose market behaviors are essentially ruled by the Shari'ah. Associating such exceptionalism and essentialism with the historical and political projects of Orientalism (Said, 1978 , Abdel-Malek, 1981 , Asad, 1993 , Al-Azmeh, 2003 , 2006 , 2009 and selfOrientalism (Jafari, 2012) , we highlighted the drawbacks of such restrictive and deceptive discourses. From an axiological standpoint, we also raised concerns about the author's representation of 'the Islamic' as a superior moral order in the global diverse value systems and cautioned that such exclusivity could jeopardize the foundations of scientific inquiry and hamper inter-and intra-cultural dialogs.
(3) Islamicness: we critiqued El-Bassiouny's imprecise use of terms such as "Islamic religiosity", "Islamic ideology", "Islamic theology", "Shari'ah", "Islamic creed", and "addin" that tend to freeze Islam as a rigid set of legislations. We drew attention to the changing landscape of religions and religiosity in contemporary society (Gauthier & Martikainen, 2014) to stress that Islamicness is not uniformly experienced, internalized and enacted by Moslems . With a focus on self-reflexivity, we also argued that we should collectively honor our position as 'social scientists' (rather than hardline ideologists) and endeavor to primarily analyze and explain how, why and under which conditions and mechanisms people in different roles (e.g., as consumers, marketers and educators) and from diverse backgrounds (e.g., religious, social, cultural, political and ideological) may or may not interact with 'the Islamic' in relation to marketing, markets and consumption.
In developing the above discussions, we were especially cautious about presenting a systematic and thorough critique of El-Bassiouny's thesis. Yet, the author's (2015) response (entitled "Where is 'Islamic marketing' heading?") dismisses our key 'ontological' debate 5 and diverts attention to new areas of enquiry (disciplinary legitimacy, Islamic jurisprudence and methodological pluralism) to expand on the "transcendental values integration" thesis.
As stated in our previous work (Jafari & Sandıkcı, 2015a) , we maintain interest in enriching the field by engaging in critical debate and tapping into (new) subject areas where theory would fructify. We, therefore, acknowledge El-Bassiouny's reciprocity in continuing this intellectual conversation. Yet, simultaneously, we stress that debate requires scholars' mutual sensitivity to theoretical reasoning and commitment to accuracy in analyzing and representing ideas. In our view, these two elements are somehow missing from ElBassiouny's response. Firstly, while in our critique we adopted a post-colonial approach (e.g., Said, 1978) as a central 'critical theory' to guide our discussion, El-Bassiouny's response is wrought with a wide range of ideas such as disciplinary legitimacy, sustainability, morality, ethics, marketing pedagogy, Islamic jurisprudence and methodological pluralism. Each of these concepts carries its own specific theoretical trajectories and criticisms whose analysis cannot be deservedly delivered in a single article. This lack of precision seems to be driven by the author's insufficient attention to the difference between critical theory (at an ontological level) and critique (at a level of a critical review), a topic we will elaborate in Section 4 of this essay. Secondly, in our critique we meticulously used sufficient direct quotations from El-Bassiouny's article to analyze her argument and synthesize our counterargument on a point-by-point basis. In return, the author's response dismisses the core of our debate and turns to new areas where decontextualized extracts from our work result in the distortion of our ideas. Despite these drawbacks, it is still heartening to see that ElBassiouny acknowledges the importance of debate to advancing theory in marketing at large.
In the remainder of this article, similar to our previous work (Jafari & Sandıkcı, 2015a) and in order to sustain accuracy and preempt misunderstandings, first we summarize ElBassiouny's core argument. Next, we critique her ongoing marginalization discourse with 6 reference to disciplinary legitimacy. Then, we reiterate the pitfalls of Islamic exceptionalism at an ontological level. Next, we highlight the negative consequences of ideological readings of Islam. In this section, we also highlight the importance of understanding identity dynamics in the analysis of the complex intersections of Islam, marketing and consumption. In conclusion, we highlight some areas for future research.
El-Bassiouny's Core Argument
The author begins by offering a brief review of the history of the development of different schools of thought in marketing to argue that while these schools have enjoyed the liberty of stretching their domains to diverse topics, religion has remained marginalized in the field. The author specifically expresses discontent with critical marketing studies that despite their criticality "are still confined to the groups of scholars advocating them" (p.1 1 ). Then, she finds the rise of interest in researching religion promising and introduces her research as part of a "sub-discipline" that investigates "different religious paradigms and approaches, including Islam and 'Islamic marketing,' an emerging sub-discipline that caters to the growing needs of Islamic consumers" (p.1). Here, El-Bassiouny seems to be suggesting that the "discourse on religion and marketing" be recognized as a "sub-discipline" to which "Islamic marketing" belongs (p.1).
In Section 2 of her essay, the author seeks to justify the value of Islamic marketing and its benefits to the field. Yet, a lack of theoretical focus on a particular topic leaves little room for the author's deep theoretical engagement with the various subjects set forth. El-Bassiouny paradoxically talks about the moral vacuum in marketing education and the marginalization of morality in marketing scholarship on the one hand and the abundance of research on morality on the other hand. Equally confusing, oscillating between macromarketing and 7 micromarketing discourses, she argues that Islam as "a global religion and way of life" and "ideology" (p.2) offers a holistic moral framework to guide Moslems at a behavioral level.
Acknowledging the fact that not all Moslems at all times synchronize their practices and beliefs based on the scripture, El-Bassiouny contends that "understanding Islamic marketing in the context of scripture, and not just the practice (without undermining the importance of also understanding the various cultural faces of practice), is more relevant to the discussions around a 'sustainable society.'" (p.3).
In Section 3 of the article, a particular interest in the scripture determines the author's preference for conceiving Islam as a religion over understanding Islam as culture. In this section, inaccurate engagement with our work (Sandıkcı, 2011; Jafari, 2012; Sandıkcı & Jafari, 2013; 2015a) Towards the end of her article, El-Bassiouny uses a milder tone and her discussions become more encouraging. She dedicates Section 4 of her essay to advocating methodological pluralism. Making an analogy between the development of methodologies in marketing and Islamic marketing, the author argues that the development of the field needs mixed methods (although, understandably, she cannot help hiding her passion for positivism).
In conclusion, El-Bassiouny shows more flexibility towards understanding religiosity in cultural contexts, the same notion we put forward in our previous work (Sandıkcı, 2011; Jafari, 2012; Sandıkcı & Jafari, 2013; Jafari & Sandıkcı, 2015a ).
Yet, surprisingly but comfortingly, she steps back from her earlier persistence on Islamic marketing's assigned adherence to the objectives of Shari'ah (tasked with guiding consumers towards a sustainable society) to a position that allows Islamic marketing a greater degree of sensitivity towards cultural embeddedness of religion and religiosity. However, this, the author maintains, does not mean that the richness of Islam should be compromised. Then, she
argues that Islamic marketing researchers should engage with diverse literatures in other areas of marketing for cross-fertilization. El-Bassiouny concludes by hoping that Islamic marketing can serve the Moslem society (Ummah) in sustaining its communal and moral spirit. Having summarized El-Bassiouny's core argument, in the following sections we present our critique of some of main assumptions that underlie the author's thesis.
Disciplinary legitimacy: still marginalization
El-Bassiouny's attempt to position her research (and Islamic marketing) in the general field of marketing is problematic because she continues to build her argument on marginalization, a discourse we (Sandıkcı, 2011; Jafari, 2012; Sandıkcı & Jafari, 2013; Jafari & Sandıkcı, 2015a ) critiqued for its restrictive nature. Marginalization is not a neutral term;
on the contrary, it is a highly political discourse intertwined with power relations in a
Foucauldian (1980, 1991) sense (see also Tadajewski & Jafari's (2012) edited collection on power and knowledge in marketing). Riggins's (1997) In our previous appraisal (Jafari & Sandıkcı, 2015a) we explained that the reason why some areas of research have remained understudied is partially related to the history of the development of modern social sciences in the western hemisphere and partially due to the insufficient engagement of non-western scholars with critical theory. Jafari (2014) and elaborate on this issue with regards to the technical (e.g., linguistic barriers), structural (e.g., lack of resources) and intellectual (e.g., overreliance on positivism) issues that cause some phenomena to remain less visible in marketing and business research. In our prior work (Jafari, 2012; Jafari & Sandıkcı, 2015a) , we pointedly used the term 'apologetic'
to mean that researchers in the Islamic marketing stream constantly refer to marginalization to justify the value of Islamic marketing. We see this way of justification as an ineffective
logic to legitimize what El-Bassiouny terms a "sub-discipline".
To elaborate, here we examine El-Bassiouny's understanding of Islamic marketing as an understudied area along with research on religion as an overarching subject that has remained "restricted" in marketing. To begin with, the author fails to acknowledge that the emergence of an academic field or a school of thought cannot be divorced from the sociocultural, economic and political conditions of the era in which they are born and evolve.
Said otherwise, although El-Bassiouny uses the term 'emerging field' for Islamic marketing (as we did in our prior communications), she does not differentiate between an 'emerging' field and a 'marginalized' one. Here, we provide an example to better convey our point.
Slater and Tonkiss's (2001) 'Market Society' tells us how conceptualizations of the market have changed over the past 250 years and how strenuous intellectual interactions between different schools of thought in different disciplines (e.g., political philosophy, sociology and economics) have helped advance our collective intelligence about the market. In their analysis, Slater and Tonkiss depict an overall image of the sociocultural, economic and political conditions (e.g., the relationship between laborers and owners of the capital and the changing social orders) of the era in which conceptualizations of the market emerged and evolved. Our particular interest in the geopolitics of consumption and the sociocultural, political and economic conditions of Moslem geographies (Sandıkcı, 2011; Jafari, 2012; Sandıkcı & Jafari, 2013; Jafari & Sandıkcı, 2015a , 2015b ) is inspired by a similar logic. We see research on the intersections of Islam, marketing and consumption as an emerging field and seek to understand why and how this stream of research came to existence in the first place and how likely it is to evolve steadily.
While El-Bassiouny's work relates the emergence of this stream of research primarily to the marginalization of "Islamic consumers" and "Islamic marketing" theory and education and also the rising interest in Shari'ah compliant products and services, we are more profoundly concerned with understanding the reasons why there has been an upsurge of interest in 'the Islamic' not only in marketing theory, practice and education, but also in everyday life situations in diverse Moslem geographies. Unlike El-Bassiouny, whose principal logic for the legitimacy of Islamic marketing (as a sub-discipline) is the marginalization issue and a simple cross-examination of other fields in marketing, we seek to analyze the emerging field at a grassroots level. In doing so, we do not simply compare and contrast the legitimacy of different fields within marketing; instead, we aim to learn lessons from the history of the development of different schools of thought, disciplines, sub-fields, and paradigm shifts so that we can help build theoretical foundations for future research.
In her response, El-Bassiouny also refers to journal ranking systems to justify the legitimacy of Islamic marketing: "Recently, the JIMA has risen to Q2 and achieved a ranking focus on identity play and construction of imaginative selves disconnects consumption from production. The author contends that such identity based consumption overlooks the politics of production in the sense that it disregards how commodities are produced in the first place (e.g., issues of unethical work conditions) before becoming means of identity construction for consumers.
By using this analogy between CCT and Islamic marketing streams, we want to draw attention to a less visible dimension of the legitimacy of an academic field: that is, a discipline's emergence and legitimacy may be facilitated by forces and conditions outside its own scholarly institution. Süerdem (2013) , Sandıkcı and Jafari (2013) and in various institutions of the political/ideological economic system before they become manifest as tangible goods, services and symbols in the 'public markets' of Moslem geographies.
Exceptionalism as an ontological concept
In our previous accounts (Sandıkcı, 2011; Jafari, 2012; Sandıkcı & Jafari, 2013; 2015a) we critiqued the prevailing discourse of exceptionalism in the literature of Islamic marketing at an ontological level. We argued that viewing 'self' (in this case
Moslems as the 'other' of non-Moslems) and the 'ideas' of self (in this case, the Islamic as opposed to the un-or less-Islamic) in an exceptional manner does not help advance theory.
We used the post-colonial approach, as a 'critical theory', (Said, 1978 , Abdel-Malek, 1981 , Asad, 1993 , Al-Azmeh, 2003 , 2006 , 2009 to reason that the depiction of Moslems as a "unique" and "distinct" community ("Ummah") imposes certain ontological limitations on conceptualizing a variety of research phenomena in relation to this diverse population.
Exceptionalism is a historical and political discourse rooted in western colonialism and imperialism that subjected non-western societies (including Moslems) to western colonizers and imperialists' one-way interpretation (Said, 1978) .
The term 'Ummah' to which El-Bassiouny refers in her work is not politically and historically neutral. The literary English translation of the term is oftentimes 'community'; yet, historically contextualized in the social sciences, it connotes a variety of meanings. As Jafari and Sandıkcı (in press) argue, the term Ummah emerged as a prominent political concept in the rise of anti-western movements in the twentieth century when, Islam became enacted as an influential means of mobilizing the masses to revolt against western colonialism (e.g., in Libya, Algeria, Palestine, Egypt, Indonesia, and Pakistan) and imperialism (e.g., Iran). What came to be known as 'political' or 'revolutionary' Islam (Esposito, 1998; Roy, 2004) was in fact due to the emancipatory and mobilizing power of the religion that placed it at the center of public attention for both Moslems and the west (Richter, 1979; Pipes, 2003) . An important part of such anti-colonial/imperialist uprisings 15 was the boycott of western products/services and rejection of western lifestyles that signified the colonial/imperialist west (Moaddel, 1992; Ezra, 2000; Dhont, 2012 ). Yet, censoring the significant impact of the historical projects of colonialism and imperialism on the relationships between the west and Moslems, western propaganda (i.e., media and politics) simply portrayed Islam as the anti-western 'other' of modernity supported by a homogeneous and transnational fundamental community called 'the Ummah'. Ignoring Muslim geographies' multiple historical routes to modernity (Sandıkcı and Ger, 2002; Karababa and Ger, 2011; Jafari and Goulding, 2013) El-Bassiouny's dismissal of our ontological discussion on exceptionalism drives her essay towards a misconstrued debate about whether or not Islam offers any value to research in marketing. As such, the author assumes that we reject religion's value-based approach to marketing. She mistakenly concludes that we argue for a religion-free marketing discourse as . These studies are religion-oriented ("exceptionalist," "reductionist,"
"essentialist," and "ethnocentric," as collectively described by the authors in this and previous works, cf . Jafari, 2012; Sandikci, 2011) , and which Jafari and Sandikci (2015) consider the bulk of the studies in the field of Islamic marketing that El-Bassiouny
A more accurate contemplation of our previous work (Sandıkcı, 2011; Jafari, 2012; Sandıkcı & Jafari, 2013; Jafari & Sandıkcı, 2015a) would certainly testify to the fact that contrary to El-Bassiouny's reading, we advocate a deeper understanding of Islam as a macro value system in the (re)construction of markets and market making phenomena as embedded in multiple value systems. Nevertheless, the author continues to draw an analogy between macromarketing and Islamic marketing to argue that similar to the former, the latter is also concerned with driving society towards embracing
sustainability. Yet, here, a shortsighted analysis traces sustainability to the recent debates Shari'ah (objectives of Shari'ah) can work better than non-Islamic ones. And this is specifically the kind of questions critics (see Rice, 1999; Jafari, 2012; Süerdem, 2013; Jafari & Sandıkcı, 2015b; and Saatçioğlu, Sandıkcı & Jafari, in press ) ask about various marketmediated structural deficiencies (e.g., poverty and socioeconomic inequalities, cronyism, unethical labor conditions, and absence of consumer protection, to name but a few) that exist in Moslem geographies where Islamic knowledge should naturally be present.
To avoid being labeled as anti-religious or anti-value scholars, here we should clarify that we are more profoundly concerned with religion as macro value systems at the level of mechanisms of political economy. Therefore, unlike El-Bassiouny, who despite her interest in macromarketing, still views Moslems as a large market segment waiting to be served by companies' Shari'ah compliant products and services, we remain interested in the discourses of political economy and the 'embeddedness' of market formations, actors and practices that both create and are created by changing dominant social values (see Slater & Tonkiss, 2001) .
It is from this standpoint that we see oversimplifications of the intersections of Islam, marketing and consumption dangerous to theory development as superficial analyses can render both Islam and marketing as simple mechanical tools with an esthetic value discourse (see Jafari, 2012) .
Ideological readings of Islam
Previously, we (Jafari & Sandıkcı, 2015a) argued that ideological readings of Islam can have negative consequences not only in marketing and consumer research but also more broadly in the social sciences and everyday life situations in markets and consumption spaces. Conceptualizing Islam as an ideology divorces Islam from its transcendental position and broad cultural habitat and turns it into politics of power and identity at a human level in ways difficult to control (Soroush, 2002) . As Ashouri (2011) also warns, an ideological conception of religion can transform it to man-made 'militant religionism' that legitimizes itself as an exclusive source of authority tasked with fighting the manifestations of the irreligious, less religious and anti-religious. As discussed in our introduction, in both of her articles, and among a wide range of terms, El-Bassiouny (2014 Arkoun (1988 Arkoun ( , 1994 Arkoun ( , 2002 and Nasr Hamid Abu Zayd exists among Moslems. The world we are living in today is becoming increasingly and sadly prone to religion-related violence and conflicts most of which happen in everyday life situations such as markets, servicescapes and consumptionscapes (Jafari, 2015; Jafari, Özhan Dedeoğlu, Üstündağli, Regany & Batat, 2015 (Jones, 2010; Sandıkcı & Ger, 2010) and western brands (Sandıkcı & Ekici, 2009; Izberk-Bilgin, 2012) we put forward in our earlier work testify to the fact that when materialized as market commodities and consumption practices, religious beliefs do clash and judgements do occur. And this is an important issue Süerdem (2013, in press) and only "occasionally" go astray, then why bother to map out an Islamic marketing agenda?
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But if Islamic marketing seeks to serve non-Moslems as well at a global scale, then it should rethink its distinctive value propositions to a global audience.
Conclusion
This article is part of an ongoing intellectual debate over attempts to push the boundaries of knowledge on investigating the intersections of Islam, marketing and consumption. El-Bassiouny's (2014) article and her (2015) response to our earlier critique (Jafari and Sandıkcı, 2015a ) of her original work can only endorse the complexities of researching 'the Islamic' in marketing, business and consumer research. While we acknowledge El-Bassiouny's reciprocity in continuing this intellectual dialog, we hope that we have been clear enough in our insistence on the importance of applying critical theory to an emerging field broadly branded as Islamic marketing. Among many possible streams of critical theory that could apply to this stream of research we saw urgency in employing the post-colonial approach because we saw the prevailing discourse of exceptionalism as detrimental to the generation of knowledge in this literature. Although in our previous publications we had already raised concerns about ideological readings of Islam, in this article we offered a more detailed discussion on its hazards.
Given the increasing visibility of Islam in markets, consumptionscapes and servicescapes as well as in academics/practitioners' list of interests, we hope that research in this area will continue to fructify based on solid theoretical reasoning. Therefore, readers
(particularly Doctoral students) should not confine their wisdom to the discussions exchanged between us and El-Bassiouny. Neither Islam nor marketing or consumer research, as subjects, are new. There is an ocean of materials and ideas out there even outside these disciplines that need to be contemplated. Therefore, we suggest that researchers embark on new journeys to enrich the field by borrowing new ideas from other disciplines. More specifically, and given 23 the dominance of neoliberal political ideology in our era, efforts be directed towards understanding the relationship between this ideology and the rise of Islam in everyday life situations. As we argued in depth, discussions on Islam and consumption in the narrow context of supply-demand can distract researchers from many significant factors that shape this apparently simple equation.
